have naturally received a significant amount of attention. 4 Recent years have witnessed a renewed wave of scholarly interest in the meal practices reflected in the texts found in the vicinity of Khirbet Qumran over sixty years ago. 5 Moreover, the evidence of these texts is were comfortable with contradictions and inconsistencies that naturally arose in the cumulative processes of ancient text production. 17 This radical difference in our concept of authorship is challenging and fascinating in equal measure by offering us the opportunity to uncover snippets of counter-narratives in the nooks and crannies of a larger work.
• A good indication of the major aspects of the shared meals described in 1QS 6: 2c-3a; 1QS
6:4b-5; and 1QSa 2:17-22 are the verbs used in these related accounts: to reach for, prepare, bless, eat, and drink ‫,שתה(‬ ‫,אכל‬ ‫,ברך‬ ‫,ערך‬ ‫.)שלח‬ 32 Moreover, key aspects often associated closely with the 'Qumran meal' are entirely lacking here such as any explicit concerns with notions of ritual purity and strictly controlled access to food and drink. In a different set of texts from the Community Rule these latter features are indeed paramount, and it is to this evidence we now turn.
Restricted Access to Touching Purity
Several well known regulations in the Rule of the Community are concerned with establishing tightly controlled access to the purity and the pure liquids of the community.
Firstly, a set of regulations enforcing a strict separation from the people of injustice includes the prohibition in 1QS 5:13 not to "enter the waters to touch ‫)נגע(‬ the purity of the people of holiness." A parallel for the second part of the prohibition is preserved in 4QS Despite the considerable distance envisaged by the emphatic polemic between the people of injustice and the members of the community, a close reading reveals some clear indications that the people of injustice were extremely influential in some parts of the community. For the option of touching the purity of the people of holiness even to be considered the relationship of the people of injustice to the community as a whole or to individual members must have been extremely close. 34 The exclusion of the people of injustice from the purity of the people of holiness stresses the prohibition of touching and having access to the purity rather than the consumption of food per se. This is clear from 1QS 5:16-17 which permits consuming food and drink provided by the people of injustice as long as it has been purchased ("No one shall eat anything from their property nor drink or accept from them anything at all which has not been paid for"). 4QS b IX: 6b-13 and 4QS d I: 5b-13 also include a reference to sharing meals with this group though there are some differences between the various manuscripts in matters of detail.
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The most elaborate set of rules pertaining to the purity and pure liquids of the community is the elaborate admission process described in 1QS 6:13b-23 // 4QS b XI. 36 The key statements pertinent to the present enquiry read as follows: Rather than outlining a low key shared meal along the lines of 1QS 6:2c-3a and 1QS 6:4b-5 the description here is of a complex, tiered process. The overriding concern is the establishment and maintenance of heavily controlled and monitored access to the purity and pure liquid of the community. In many ways this account is reminiscent of graded access to the inner parts of the Temple in concentric stages. 43 Friedrich Avemarie, '"Tohorat ha-Rabbim" and "Mashqeh ha-Rabbim" -Jacob Licht
Reconsidered' in Moshe Bernstein, Florentino García Martínez, and John Kampen (eds.),
Legal Texts and Legal Issues: Proceedings of the Second Meeting of the International
up to 1997, Avemarie endorses a wider understanding of the term purity to cover all personal contact with new members. 44 He astutely observes that "exclusion from a common meal is a matter of social intercourse, whereas separation from pure food and drink is a matter of purity." 45 Occasionally these two spheres both come into play as is the case in the rules restricting contact with the people of injustice in 1QS 5 discussed above. 46 Finally, the penal code as attested in the Community Rule preserves a number of penalties that refer to an exclusion from the purity of the many, in an apparent reversal of the admission process dealt with above. 47 Rather curiously according to 1QS 6:24-25 // 4QS g 3 such an exclusion goes hand in hand with a punishment of withholding a quarter of the food ration.
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Organization for Qumran Studies Published in Honour of Joseph M. Baumgarten (Leiden:
Brill, 1997) pp. 215-229 and Gillihan, Civic Ideology. 44 Avemarie, '"Tohorat ha-Rabbim"', pp. 226-227. 45 Avemarie, '"Tohorat ha-Rabbim"', p. 227. 18 this network of families ate together. 50 The Cave 4 manuscripts of the Damascus Document prohibit bringing objects defiled through gentile worship, including garments, into one's personal purity ( ‫ב‬ ‫טחרתו‬ ). 51 Similarly, the Temple Scroll prohibits the beautiful gentile war bride from touching the purity and eating the peace offering for seven years (11QT a 63:14). It is unlikely that she would have survived seven days without nourishment, let alone seven years. While one might argue that pre-sectarian texts such as the Temple Scroll attest a broader meaning of the term tohorah than it was to become in the Community Rule, we saw that even according to the Community Rule those excluded from the purity could still enjoy food apportioned to them by the community. The overall emphasis on the act of touching, the complete lack of reference to consuming food together with a much broader meaning of the term tohorah in other non-biblical texts strongly suggest that the focus of the admissions process and the exclusions in the penal code is not narrowly on the consumption of food and drink.
The meaning of mashqeh in the Scrolls has been particularly illuminated by the publication in 1999 of a series of further halakhic texts by the late Joseph Baumgarten. 52 Its occurrences in 4QTohorah a (4Q274) 3 i 6-9 and 4QHarvesting (4Q284a) 1:2-6 make it clear that the term can refer to liquids such as fruit juices which escape while handling fruit rather than pure drink for consumption during a shared meal.
In short, a close reading of the tiered admissions process and the penal code, especially seen in the wider context of the halakhic literature from Qumran, make it clear that the purity concerns and restrictions laid down in this material go much beyond the consumption of food and drink. What is at issue is the avoidance of defilement through contact and touch. In her comments on 4QHarvesting Hannah Harrington sums up the message of this composition in the following terms, "The whole process of harvesting must be done in purity. 
From Quotidian to Ritual and Hyper-Ritualization
56 Pfann rightly considers food production as an important aspect in a purity sensitive community, though I see no basis for the claim that "Pure food could only be prepared by pure priests", Pfann, ' 
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If we apply some recent research on ritual to these samples of texts we may well ask whether the simple meal can be described as a ritual at all. Since scholars have challenged the notion that ritual refers to a "distinct category of behaviour" 59 it can be difficult to distinguish ritual from other social activities. David Kraemer paraphrases the notion of ritual as transforming "the mundane into the distinguished". 60 Catherine Bell proposes to use the term 'ritualization' to draw attention to the way in which certain social actions strategically distinguish themselves in relation to other actions. In a very preliminary sense, ritualization is a way of acting that is designed and orchestrated to distinguish and privilege what is being done in comparison to other, usually more quotidian, activities.
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On Bell's model the simple meal qualifies as a ritualized activity, and I would suggest the more developed and access-controlled admissions process testifies to another level of ritualization which I would label hyper-ritualization. Alongside both of these accounts we also come across several references to the mundane taking of food in a variety of contexts.
What is still open for debate is whether the meal among groups of ten and more is the result of a chance encounter of ten or an occasional planned event. Whatever the case may be, once they were committed to writing, such gatherings would have become something to be aspired 59 Catherine Bell, Ritual Theory, Ritual Practice (Oxford: Oxford University Press, 1992), p.
72.
60 Kraemer, Jewish Eating and Identity, p. 74. 61 Bell, Ritual Theory, p. 74.
22
to. In any event, we are clearly in the realm of fellowship and a social act of sharing food, and not "the casual taking of food".
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From the discussion so far it has become clear that the evidence on the Community Rule on the communal meal presents a more nuanced picture than often portrayed. Once we resist the temptation of harmonizing the account of communal meals with the more elaborate admission process, the small 
